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INTRODUCTION
Death awareness is a natural sequel to the development of self-awareness-an intrinsic attribute of humankind. The consciousness of man's transience in its known earthly form is thus a universal phenomenon and one which poses intellectually tantalizing questions for the anthropologists. Strangely enough, relatively few anthropologists concemed themselves specifically and directly with the subject, and unlike the philosophers, manifested little fascination with the mystery of death. However, the very omnipresence of death in society creates a situation that death-related behavior is inevitabily incorporated in various studies and moreover, in the past, led to many of the central theoretical developments (60) .
When reading through the anthropological literature in one large sweep, one is left with the impression of coolness and remoteness. The focus is on the bereaved and on the corpse but never on the dying. Fabian (29) presents the thesis that approaches to death in anthropology, like the concept of culture, have undergone a process of parochialization which has had the effect of eliminating a universal conception of the problem leaving the discipline bereft of a theoretical plane on which to face challenges such as the subject of death. Thus he claims it was inevitable that the studies dealt with "how others die" and moreover at a safe distance from one's own society.
It also has been maintained that death is not a central issue for anthropologists because of their natural reluctance to intrude in people's lives at a time of anguish (113) . This opinion reveals the extent to which death in Western society has become a private affair and also demonstrates the depth of death anxiety engendered by the contemporary cultural milieu. Thus, the works of the stout-hearted in the profession are reviewed or mentioned in this article which is the first to appear on the subject of death in the Annual Review of Anthropology. (Psychology and sociology, too, are latecomers in evaluating the state of their arts with regard to death studies; nevertheless they preceded the anthropologists in publishing on death in the 1977 Annual Review of Psychology (63) and in the 1983 Annual Review of Sociology.) However, already by the late nineteenth century anthropologists were paying detailed attention to belief in spiritual beings associated with life after death and attitudes to the corpse.
Interesting ethnographic material was collected. The intellectual search was for the origin of religion and man's beliefs about his posthumus fate. From the 1960s onward, anthropologists stressed the socially restorative functions of funeral rites and the significance of the symbolism of death-related behavior as a cultural expression of the value system. Another important motif is the recognition and analysis of the ambivalence of the living toward the dead, involving the theme of transition and the concept of liminality.
The pattern followed for most review articles is to collect the literature dealing with the research problems, summarize critically their findings, with the organization growing out naturally from the research topics. On the anthropology of death, however, there seemed to be little consensus on what are the seminal questions which anthropologists should ask; thus the range of data does not render itself easily for comparison. Furthermore, certain themes do not fit neatly into one category but rather fit into many places. Finally, a loose chronological organization was adopted featuring outstanding works at different periods of time. Works representing specific schools of thought have been grouped together wherever possible. Because a number of aspects of death have not as yet been studied by anthropologists, reference is made freely to work done in other disciplines, notably by sociologists, psychologists, psychiatrists, and psychohistorians who concern themselves with cultural implications of the death phenomenon. These latter professions have been more prolific than the anthropologists in their reactions to the moral and psychocultural implications of the scientific and technological revolution characterizing modern society. Prolonged life span on the one hand and mass killings on the other are two examples of such issues which are dealt with in this article.
Death is not felt as an instantaneous destruction of an individual's life.
2. Death is rather to be seen as a social event, the starting point of a ceremonial process whereby the dead person becomes an ancestor.
3. Death is like an initiation into a social afterlife, making it a kind of rebirth (24, p. 175). (54) concerning the transformation of "wet" to "dry" in the process of decomposition, as well as the parallelism between the stages of pollution and reintegration of the close relatives with that of the newly dead in the habitation of the ancestors. Huntington & Metcalf (60) drew from Hertz's insight that in Borneo the fate of the soul is modeled on the fate of the body. Just as the corpse is formless and repulsive during the intermediary period, so the soul of the deceased is seen as homeless and the object of dread. Hertz also pointed out that the naming of a newborn child after one recently deceased completes the mourning cycle, leading to reanimation or resurrection of the deceased as well as ensuring the final peace of the soul. "The application of the deceased's name to a newborn child is, in a sense, equivalent to the final ceremony: like the latter it pacifies the deceased and returns him to life, putting an end to funeral peril and taboo" (54, pp. 74-75). The end of one passage, thus, may be the occasion for the beginning of another. Hertz also discussed the reason why primitive peoples do not see death as a natural phenomenon:
Barley (5) draws on other ideas of Hertz
Society imparts its own character of permanence to the individuals who compose it: because it feels itself immortal and wants to be so, it cannot normally believe that its members, above all those in whom it incamates itself and with whom it identifies itself, should be fated to die. Their destruction can only be the consequence of a sinister plot. Thus when a man dies, society loses in him much more than a unit; it is stricken in the very principle of its life in the faith it has in itself (54, pp. 77-78).
Similarly, Hertz's statement of socially determined attitudes toward death remains the cornerstone of ethnographic analysis, which Bloch & Parry (14) quote with much approval. Hertz argued:
The emotion aroused by death varies extremely in intensity according to the social status of the deceased, and may even in certain cases be lacking. At the death of a chief, or a man of high standing a true panic sweeps over the group. On the contrary, the death of a stranger, a slave or a child will go almost unnoticed; it will arouse no emotion, occasion no ritual (54, p. The ceremonial of death which ties the survivors to the body and rivets them to the place of death, the belief in the existence of the spirit in its beneficient influences or malevolent intention in the duties of a series of commemorative or sacrificial ceremonies-in all this, religion counteracts the centrifugal forces of fear, dismay, demoralization and provides the most powerful means of reintegration of the group's shaken solidarity and the reestablishment of its morale [Malinowski (84), p. 52]
The functionalist position led inquiry away from the corpse and back to the problem of death for society. The focus became the "social loss," issues of inheritance, redistribution of rights and statuses, and the reintegration of the mourners into day-to-day life. Radcliffe-Brown (111) emphasized how a person's death constitutes "a partial destruction of the social cohesion" until a new equilibrium is established. He was interested in accounting for ritual expression of sentiments, and in his study of Andaman Islanders demonstrated that weeping affirmed the social bond between people. Ultimately, he concluded that it is the ritual which determines the presence and intensity of expressed feelings. "Without the ceremonial," Radcliffe-Brown argued, "these sentiments would not exist and without them the social organization in its actual form could not exist" (111, p. 324). As a result, one of the social functions of ceremonial customs is to teach, maintain, and transmit the appropriate emotional dispositions from one generation to the next.
Death as Rite of Passage
Although Van Gennep (126) treated funerals in less than 20 pages, his concept of death as one of a series of ritual passages through the life cycle remains one of the best known and perhaps dominant metaphors. Van Gennep had expected that the element of separation would be more marked in funerals than other rites of passage, but his evidence demonstrated that it is the transitional or the liminal which dominates mortuary ritual and symbolism. Like Hertz (54), Van Gennep noted social status aspects of ritual and mourning saying, "the length of the period (of mourning) increases with the closeness of the social tie to the deceased and with higher social standing of the dead person; If the dead man was a chief, the suspension affects the entire society" (126, p. 148). At the same time, persons for whom no rites are performed:
are the most dangerous dead. They would like to be reincorporated into the world of the living and since they cannot be, they behave like hostile strangers toward it. They lack the means to subsistence which the other dead find in their own world and consequently must obtain them, at the expense of the living (126, p. 160).
Van Gennep, like Hertz (54), highlighted the fact that individuals are often considered to be composed of several components, each of which may have a different fate after death. The purpose of the destruction of the corpse whether through cremation, burial, decomposition etc "is to separate the components, the various bodies and souls" (126, p. 164).
Goody (49) has stated that the human cultures focus on death in two main ways: "Firstly there is what we may loosely call the conceptual aspect of death; secondly, the organizational." These foci include the anticipation of death, its actuality, the ideology, and the internment.
The evolutionists were closer in their concern to the conceptual aspects of death and studied the organizational, i.e. mortuary practices to that end. In contrast, many functionalists used the conceptual aspects to understand the organizational. Hertz's (54) and Van Gennep's (126) lasting contribution was to interrelate the belief system with the mortuary practices.
Recent Publications
Bloch & Parry (14) present an impressive collection of ethnographies around the theme "death and the regeneration of life." The essays discuss the significance in funeral ritual of male fertility as opposed to female sexuality, good death versus bad death, and the dilemma of the unpredictability of death in the context of funeral rites.
Aside from the general excellence of the ethnography, two essays present theories with regard to certain types of societies and the way they conceptualize and ritualize death. For example: Woodburn (I133), in discussing four African hunting and gathering societies, discovered that their treatment and disposal of the body were quite simple, even mundane. No formal rites were associated with burial; no search for the cause of death; no clearly defined distinction between the "good" death and a "bad" one; little or no concern with afterlife which in any case is not affected by individual's behavior in this life. Woodburn claims that such a pattern is not characteristic of hunting-gathering societies in general but only those with "immediate-return economic and social organization." These societies like !Kung and the Pygmies of Central Africa are present-orientated, nonaccumulating, highly cooperative, pragmatic and undifferentiated. Woodburn continues that these "immediate-return societies" stress personal temporary grief and the temporary shared grief.... Questions of succession and inheritance (and of successors and heirs) scarcely arise since there is no office of household head (if by household head we mean someone with a measure of real control over assets and personnel) nor any other office of much significance nor any property of much value to be transmitted from one generation to the next. When someone dies he is not replaced socially by someone else in the sense he or she is in a "delayed-return system." In "immediate-return" systems, Woodburn concludes "the dead are not dispossessed in the interests of the living who derive no significant benefit from any death" (133, p. 206).
Bloch (12), drawing on his own fieldwork with the Merina of Madagascar, discusses a special kind of "delayed-return" society, one dominated by traditional authority. Since authority in these societies is based on unchanging eternal order grounded in nature and or in divinity, Bloch (12) contends, they need to overcome the unpredictability and individuality of death. Such societies place much emphasis on the horror of the pollution of decomposition of the body.
The individuality as represented by the body must be disposed of so that the eternal order will be reasserted.
It follows, therefore that in those societies focused on traditional authority, there will, as Hertz had noted, always be a double aspect to funerals. One side will focus on pollution and on sorrow, something which in the end has to be removed, and another side will always assert the continuity of something else, a reassertion of the vanquishing and victorious order where Lifton suggests that a person or a society's "sense of immortality" may be expressed in five general modes: the biological, theological, creative, through nature, and the special mode of experiential transcendence. He claims "we, in fact, require symbolization of continuity-imaginative forms of transcending death-in order to confront genuinely the fact that we die" (77, p. 17). The biological mode epitomized by family continuity, Lifton (76) claims, is the "most fundamental and universal of all modes" and certainly the one most familiar to anthropologists. But this mode never remains purely biological, it becomes simultaneously biosocial and expresses itself in attachments to one's group, tribe, organization, people, nation, or even species.
The theological or religious mode includes notions of survival of the "immortal soul" and/or conceptualizations of an afterlife in which "one is offered the opportunity to be reborn into a timeless realm of ultimate deathtranscending truths" (76, p. 20). The third mode is that achieved through "works"-the mode of creativity; one's human influences, great or humble, which will live on. The fourth mode, the theme of external nature, is very strong, for instance, in Japan. Hiroshima survivors would often quote an ancient Chinese proverb "The state may collapse but the mountains and rivers remain." The final mode, experiential transcendance, depends solely on a psychic state-one so intense and all encompassing that time and death disappear.
The value of Lifton's framework is that it provides a way for looking at cultural orientations to death, especially when during a time of social stress or cultural change, older modes of symbolic immortality are exchanged for others.
Lifton feels that catastrophes associated with World War 11 (76) and now the threat of nuclear extinction (79) Mandelbaum (85), in a classic paper entitled "Social Uses of Funeral Rites," wrote that when death occurs "certain things must be done. The corpse must be disposed of, those who are bereaved-who are personally shocked and socially disoriented-must be helped to reorientate themselves; the whole group must have a known way of readjustment after the loss of one of its members" (p. 189). Mandelbaum describes clearly and simply the progression of the funeral ceremonies among the Kota people from the Nilgiri Hills of South India, presenting a functional analysis at each stage and emphasizing the theoretical significance of the fairly widespread custom of two funeral ceremonies. In the case of the Kota, he found it is the "Green Funeral" which takes place shortly after cremation of the body, and "The Dry Funeral" which is held at least every year and includes all deaths since celebration of the last "Dry Funeral." The Kota have two explanations for each ceremony, one religious, the other social. The spirit of the recently deceased is considered polluted and is only purified enough to depart for the afterworld by the time the second funeral has been completed. The "Dry Funeral" ends with the ceremonial smashing of a pot, at which point the villagers rush to their homes without looking back, confident that the dead go the other way. Mandelbaum claims that this "successful rite" demonstrates the self-confidence and cultural assurance of the Kota. With regard to the social explanation, the Kota believe that the dead man retains a number of earthly attributes which only come to an end with the performance of the second funeral. A striking example demonstrating the relatively long passage of time before a man is considered dead is that the widow of the deceased remains her husband's wife up to the completion of the "Dry Funeral." During the time following his physical death, and until her first menstrual period after the "Dry Funeral," a woman's pregnancy is always attributed to the deceased husband. On the last evening of the "Dry Funeral" ceremony, there is a dramatic switch in mood and behavior. The main mourners cease their weeping, cast off their tattered clothes, undergo a purification ceremony, and then join a general celebration. Both widows and widowers are expected to have intercourse, preferably with a sibling of the deceased, and thereby resume normal living again.
Mandelbaum spells out the explicit as well as the implicit purposes of each type of funeral. The explicit purposes are recognized as such by the villagers, namely, the body is properly removed, and the bereaved are successfully brought through their shock and sorrow back to everyday pursuits with a sense of having done the right and proper thing about the social loss. The implicit purpose is less obvious to the participants; however, they realize that within the family and larger community, "reciprocal obligations are remembered, reenacted, and thus reinforced in the course of the ceremony" (85, p. 195).
In the funeral procession, at the feast, and in all other phases of the death ceremonies the "normal" order of rank is maintained. Thus men come before women, elders before the young men, etc. In this way, the funeral ceremony highlights the central motifs of the culture. Mandelbaum was aware that at the time of death, newly aroused feelings or existing conflictual social situations could become exacerbated. However, he only made a passing reference to the meaning of violent emotionality and other seemingly disruptive behavior when it occurred among the Kota.
Mandelbaum focused on the function of funeral rites in one society, i.e. the Kota people, but his underlying approach was comparative, based on a universal conception of the subject. He briefly refers to other cultures "in order to illustrate some general concepts concerning funeral practices, one of the universals of human social experience" ( Mandelbaum draws from Opler's (96) Apache study to show how funeral rites may contribute to the resolution of the psychological ambivalence of the bereaved. The study reveals an interesting dialectic in bereavement behavior that is related to paradoxical life situations among the Apache. The nuclear family and close kin are permitted florid mourning behavior, but soon after the burial an elaborately socialized machinery is set in motion for banishing that grief. Opler suggests that these apparently contradictory practices are an expression of the ambivalence felt by an Apache toward his relatives. On the one hand, independent and self-reliant behavior was considered ideal. On the other hand, a person was required to be in a very close, mutually dependent relationship with his relatives, as well as to be responsible for avenging any wrongs inflicted on them. The demand for extreme kin solidarity as well as for strong individual independence created resentment within the Apache individual who usually acceded to the claims of his close relatives. The hostility following the resentment became expressed in an institutionalized, symbolic manner. There was the belief that everyone who gained supernatural power was obliged to pay for this power with the life of a close relative. Furthermore, it was not an uncommon occurrence for an Apache to have a supernatural experience. Opler explains that the individual was given a public opportunity to express his grief at the loss of a person to whom he was emotionally tied, and then he was provided with full support of his culture to wipe out his memory which would otherwise evoke fear and resentment of the past.
Mandelbaum set out to demonstrate the multiple functions and complexity of the content of funeral rites. His theoretical emphasis was on the carthartic aspects for individual mourners and the enhancement of solidarity for the group. Nevertheless, he did not ignore data illustrating that under certain circumstances, funeral ceremonies may engender social disruption rather than promote cohesion, as well as aggravate personal distress. Such was the case in a town in East Central Java at the time of the burial of a young child who died while visiting his relatives (Geertz 6, 41). According to Geertz, the problem lay in the fact that the episode took place during an acute period in the acculturation process. A traditional type burial was no longer congruent with the modem, secular part of the population but as yet they had no alternative ceremony. In the meanwhile, the cultural conflict took on a religious-political color leading to the refusal of the traditional religious official to conduct the ceremony, claiming that the child's family was not of his faith. Finally a solution was found, but only after much personal suffering and community upheaval.
Goody's (48) monograph on mortuary customs deserves to be singled out as an outstanding study combining a broad, well-integrated theoretical analysis with a rich feast of detailed ethnography. His contribution goes far beyond his basic theoretical finding that mortuary practices, including ancestor worship, are linked to the differing importance of inherited property between the matrilineal and patrilineal kin groups among the LaDagaa, a society with dual descent. Goody grants that he cannot demonstrate that property relationships are the cause of all social change and cautiously goes no further than saying that the universal application of the theoretical implications of his findings with regard to property must remain speculative.
In the process of his study of how and to whom inheritance is allocated, Goody wrestled with fundamental conditions in social life, namely, the expression of ambivalence and conflict on the one hand and the need for conformity on the other hand. The concrete sign of death is the corpse, but no less pressing is the sudden vacuum created by the nonfulfilling of a role which carries rights and obligations. The break in the chain of interpersonal relationships needs to be restored. In his work, Goody builds a natural social bridge between life and death. The funeral ceremonies are manifestly the means by which the actual passage of a human being from the land of the living to the land of the dead is effected. Through the analysis of a complex and detailed network of social dramas that are an integral part of the funeral performances, we come to know the value system of the LaDagaa, their sex and age hierarchy, and their social stress points. A LaDagaa man, for instance, should die in the arms of a close kinswoman and never lying down, for that would be as if he was a slave with no one to take care of him. In addition, a male corpse is washed by postmenopausal women, for in certain attributes, they are "men" and authority is mainly vested in males.
Goody's data illustrates Gluckman's (46) "cross-cutting ties" concept showing how conflicts were resolved between persons belonging to different or even opposing social categories when they found they had certain joint interests. For instance, cathartic services, such as performing a grotesque act as a distraction from severe grief, could be performed by a member of the patriclan for a mourner from the matriclan. Both groups may be interested in having an "outside person" help them relieve their misery and at the same time create bonds between two potentially competing groups through a system of reciprocal services. Goody (48) illustrates the overall dynamic of custom which preserves order in social life through facilitating means of resolving conflictual situations as well as promoting cooperation, particularly after a death. Probably stimulated by the numerous customs symbolizing ambivalent relationships between deceased and survivors, Goody presents a detailed discussion of emotions in the living aroused by the dead man, the latter either in the form of a corpse or as an ancestor already established in the next world. He points out that while nineteenth century theorists saw the relationship between ancestors and their living descendants as positive and loving, Tylor ( 125) and Frazer (35) saw it as hostile. Frazer, in particular, amassed evidence showing that man is thought to be more hostile to his descendents after his death than during his lifetime. Frazer, somewhat hesitantly, advances the theory that the numerous decoying tactics adopted throughout the world to prevent the dead from menacing the survivors are an outgrowth of the "instinctive fear of the corpse." Rosenblatt et al then established that, despite a great deal of basic malefemale similarity in emotionality, if there are sex differences in emotions during bereavement, it is the women who tend to cry and self-mutilate more than men, who tend to direct anger and aggression away from self. A number of traditional theories were suggested with regard to possible factors that underlie the sex differences in emotional expression. It was suggested that it may be easier to socialize women than men to be overtly nonaggressive, and thus crying may represent a female expression of aggression. Two other opposing explanations were advanced: there is the belief that women who develop stronger attachments through their role as mothers and wives will be more affected by the loss from a death. Women, however, may not experience death more strongly; they may only be used (and allow themselves to be used) as the person who symbolizes publicly, in burdensome or self-injuring ways, the loss that all have experienced-what has been called an emotional division of labor. Rosenblatt et al cautiously sum up the controversy by stating "we lack the kind of data that would enable us to choose among explanations" (1 13,  p. 128) .
Drawing from the ethnographic data, Rosenblatt et al conclude that most societies have developed mechanisms and institutions to control the anger of the bereaved and channel it along nondestructive paths. Ritual specialists are presented as the optimal societal invention for minimizing the possibility of anger leading to attacks, insults, feuds, and other disruptive social behavior. As a result, Rosenblatt et al believe that in a country so deritualized as the United States, the funeral directors may fulfill a positive role in developing a new set of norms for grief and mourning behavior.
In fact, Rosenblatt et al divide mourning into two stages: the expression of emotion and tie breaking. Again, using as an example mourning patterns in the United States, where there is no ritual provision for tie breaking, they seek out ethnographic evidence in other societies for the usefulness of "finalizing" acts. It appears as if there is an elaboration of such acts in many societies, particularly when a spouse dies and these acts have the function of facilitating remarriage. The actual acts include discarding or destroying property, placing a taboo on the name of the deceased, and changing residence. For example, in societies with much ghost fear, there is also a greater likelihood that there will be a stress on ceremonial cleansing of widows, as if symbolically to remove the link with the deceased husband. As prolonged or pathological mourning is regarded as a problem in modern society, before one can apply the "wisdoms" of other cultures it must be borne in mind that "tie breaking acts" are part of a larger ritual involving the support of kith and kin and should be congruent with the central cultural motif of the society.
BUREAUCRATIC MEDICINE AND THE DYING PROCESS
The notion of the "denial of death" became widely popularized by anthropologist-psychologist Ernest Becker 
Hospice Movement
The establishment of the hospice movement in England, and its spread to America, Canada, and primarily to other English-speaking countries, is one of the newer cultural modes in relating to dying people. The hospice as such is a revived cultural phenomenon that was common in medieval times and has its roots in early Christianity. It was reintroduced mainly in reaction to the bureaucratization of death and because of the loneliness and unrelieved physical pain of many of the dying patients. The modem hospice revolves around the old concept of "a good death," and by awareness of the patient's feelings and pain level it aims to help him live to the limit of his potential in physical strength, mental and emotional capacity, and in social relationships. These ideals do not require the erection of costly edifices; on the contrary, they can be activated in a home-care service, provided the philosophy is adopted (38, 70, 117).
Different models of the hospice have been established in various countries. No research, comparative or otherwise, seems available as yet to assess them. The cultural factor is an important one; as Holden (57) points out, "an English
Hospice cannot be replicated in the United States any more than an English pub can" (p. 62).
Kastenbaum & Aisenberg (62) raise the question of whether this type of innovative dying-death system will be regarded as "gruesome houses of the dead"; on the other hand, it may dispel many apprehensions by demonstrating that people may be able to continue to function as people right up to the end if given a reasonable opportunity to do so (p. 398). In this way it appears as if new roles may be created both for the caretakers and for the dying person which would prevent a social death preceding the biological death. " (113, p. 57) . Consequently, many bereaved persons may be unable to talk with others about this area of experience and potential anxiety. Furthermore, many may be led to doubt their own sanity by experiences of ghost cognitions, which only adds to the burden of their loss. The fully institutionalized and complex customs that are enacted in most traditional societies to handle the emotional residue of close attachment to the deceased no doubt are a comfort for and reassurance to the bereaved individual. Blauner (1 1) , to strengthen his argument about the effect of disengagement of the aged in modem American society in particular, points out that the bureaucratization of death, a natural consequence of most people dying in hospitals, inevitably leads to further impersonalization. The gap is widened between the individual survivor and the deceased. However, from the societal point of view, the practicalities such as the disposal of the corpse, the registration of the death, and the passing on of the inheritance are usually handled with high efficiency. Furthermore, the thinness of the funeral ritual, together with intensive emotional involvement concentrated on very few individuals, a pattern characteristic of modern nuclear families, leaves an unresolved tension in society. It is at the time of the funeral that one of the younger generation often feels guilt and regret for having withdrawn from a parent or grandparent who was once a significant figure in his or her life. Blauner could have added that according to the psychiatric literature ( 17), prolonged but concealed mourning is apparently so widespread today that it is not an individual problem but a social issue. Blauner (11) concludes that the private nature of the modem funeral ceremony, and the rapidity with which it is performed, has severely weakened its classic functions. The final contradiction is that the very society which has so efficiently controlled the manner of dying and burial, through medical bureaucracy and funeral parlors, has made it difficult to die with dignity. No new concept has arisen to replace the nineteenth century ideal of a patriarch dying at home in comfort, surrounded by his loving and appreciative children and relatives, and being unafraid to "meet his maker." Blauner ( 11) guides us along to his conclusion that modern American death, characteristically taking place in a hospital, and most times being that of a person regarded by himself and others as no longer useful, is the epitome of the "dying alone" symbolic theme of existentialism as well as the essence of social inappropriateness. (e) The invisible death. Aries uses the term "invisible" in a somewhat similar way to others' use of the form "taboo" with regard to the subject of death. Death is no longer seen as natural or beautiful or as socially significant. On the contrary, it became dirty and medicalized. The dying person is expected to die "out of sight" in a hospital where death is brought under full control with the discipline and anonymity of the medical order. Basically, modem society views death as a "massive admission of defeat." Aries says "We ignore the existence of a scandal that we have been unable to prevent. We act as if it did not exist, and thus mercilessly force the bereaved to say nothing" (2, p. 624). However, the fear of death has crept back with all its savagery with the terrifying popular image of death in the form of a patient whose body is invaded by tubes and needles. Aries hints at the numerous other complex trends in society, among them the attempt to once again "humanize" death. He refers to the small elite who wish to reconcile death with human dignity. There seems to be a little skeptical smile on Aries' face as he sums up the aims of these social scientists: "Death must simply become the discreet but dignified exit of a peaceful person from a helpful society that is not torn, not even overly upset by the idea of a biological transition without significance, without pain or suffering and ultimately without fear."
THE EFFECT OF DEMOGRAPHIC CHANGES ON DEATH AWARENESS

WESTERN HISTORY AND ATTITUDES TOWARD MORTALITY
DEATH WITHOUT FUNERAL RITES-THE NAZI HOLOCAUST
Anthropologists appear to have scrupulously avoided confrontation with the modem phenomenon of a selective and unprecedented "death plan" based on ethnic criteria according to racist theories, such as that perpetrated by the Nazi regime in the early to middle 1940s. This issue was first raised by Shiloh (120), who referred to the Nazi holocaust as the prime case-study of genocide and "a critical manifestation of human behavior that has not received serious attention from anthropologists." Shiloh, however, makes no attempt to analyze the reasons for the noted avoidance behavior; he settles for bringing it to the attention of his readers.
Palgi (97-99), an anthropologist, and sociologists Antonovsky (23) and Shuval (121), undoubtedly influenced by the salience of the concentration camp survivor syndrome among people with whom they worked in the Israeli population, were among the few who have touched on the subject. In different ways, they attempted to trace certain specific behavioral effects of exposure on survivors to this particular kind of violent deculturization. However, both in Israel and elsewhere, psychiatrists, psychologists, and historians, as well as literary persons who underwent holocaust experience, were the main professionals who have concerned themselves with the subject.
One might have thought that at least two questions would have been compelling for anthropology. The first; how was it possible that so large a number of people accepted the role of "victimizer," enacting a death system for which there were no previous rules, norms, or rituals. The second; how did the surviving victim, who had been forced into a premature death-anticipatory milieu with omnipresent death scenes, cope (if at all) after his reentry and reintegration into a normative societal value system. Langer (71) illustrates the latter difficulty by the following story of a woman survivor who spent her childhood years in Europe during the Hitler era:
. .. after the war she made her way with her parents to Israel. Shortly after their arrival, a close friend of the family died, and her mother took her to the funeral-the first she ever attended. She remembers the coffin being lowered into the grave, and her own confusion when some men began shovelling in the earth. Turning to her mother in distress and perplexity, she asked: "but where are the other dead people?" The notion in a child's mind that men and women no longer die alone but en masse, that the grave is not "a fine and private place" but a dumping ground for innumerable anonymous corpses, is a pure example of how atrocity may transform our view of human destiny (71, p. xi, preface).
If an attempt is to be made to understand more about that "other reality" of the omnipresence of death, anthropologists have to resort, by the nature of the phenomenon, to the methodology of recent historical reconstruction. Researchers in other disciplines who have worked on the holocaust have found that there are willing informants available both among the victimizers and the victims (78).
The numerous diaries, journals and autobiographical accounts on the holocaust have special relevence for anthropologists. First, a person is usually speaking about his or her anticipated death as well as recording "the death of others." Second, we are presented with a strange kind of potentially ethnographic data from societies, or rather "part-societies," hitherto unknown in history. Thus Rosenfeld (1 14), for example, highlights situations referred to by a number of ex-concentration camp autobiographers who had been put through a process of "miseducation" to unlearn their human socialization. A central theme in their accounts was the expression of a feeling of unreality of the omnipresence of death in a world perceived as being without any discernable logic (25, 66, 72, 115, 130) . Ka-Tzetnik, a holocaust survivor and writer, tried to explain at the Eichmann trial the weirdness of that experience by saying, "we were people living on another planet" (97, p. 26). The camp survivor has been described as a person with a tremendous sense of being different, an outsider who feels alone and lonely with his kind of difference (10, 95, 107 deceased as peacefully sleeping, even if his death had been marred with pain, allow mourners to avoid the brute facts of death. Current embalming practices retard decomposition for a matter of weeks, even though techniques exist to do a much more lasting job (one has only to think of Lenin's tomb in Red Square or the recent cryogenic movement in the USA). Embalming, they claim, is part of a general aversion to body processes, which includes as many taboos and euphemisms for defecation and copulation as for death and dying. "In their horror of putrescence Americans resemble the Berawan of Borneo, but their reaction to it is different: the Berawan try to hasten the completion of the process; the Americans try to halt it" (60, p. 196). This desire to halt death is also expressed during ritual viewing in which it is common for mourners and friends to remark "how well the deceased looks." Indeed, burial itself has become a relatively unimportant phase in which the funeral service, now fused with the wake, is held at the funeral home. Following Aries (1, 2), they show how the image of a "good death" in contemporary America, that is, to die in one's sleep without suffering or awareness of dying, was precisely the "accused death" of the Middle Ages because it did not allow one to contemplate and prepare for death. Whereas in the Middle Ages the dying man was in the center of his own dying, in America they are reduced to puppets.
Finally, however, Huntington & Metcalf (60) argue that common funeral practice reflects the values of a "civil religion in America." The embalmed corpse is a central icon in this civil religion's giving of an aura of "impassive benevolence," all the more powerful a symbol since in most contexts it is otherwise avoided.
Concerning the "extravagance" in American funerals which some commentators have criticized, Huntington & Metcalf (60) show convincingly that although funerals remain a major expense, it is not out of keeping with world ethnographic data in which funeral rites are often used to express prestige and social standing. Comparatively, Americans spend a smaller proportion of their resources on funerals than the Berawan or the Malagary whose death rituals are described by the authors. The social importance of the funeral and its high cost reflect the death-centered quality of the civil religion. As Warner ( 128) demonstrated, it is the graveyard and death-centered holidays like Memorial Day which provide the local center of community ritual. In contrast, it is the gradual disappearance of formal ritual, as in Britain (51), which is all the more anomalous, expressing the breakdown of communities and the mediation of status by the state rather than by kith and kin (49).
Gorer (50) coined the term "the pornography of death" to suggest that death had replaced sex as the major "unmentionable" topic (cf Feifel, "Taboo Topics"). Writing about Britain, Gorer states, "The natural processes of corruption and decay have become as disgusting as the natural processes of birth and copulation were a century ago" (50, p. 196). As a result, the "majority of British people are today without adequate guidance as to how to treat death and bereavement and without social help in living through and coming to terms with the grief and mourning which are the inevitable responses in human beings to the death of someone whom they loved" (p. 126). Based on data from a broad statistical sample, Gorer went on to speculate whether the repression of death and the denial of mourning did not play a role in the rise of vandalism and irrational preoccupation with and fear of death.
If I am right in tracing a connection between the denial of mourning and callousness. irrational preoccupation with and fear of death and vandalism, then it would seem correct to state that a society which denies mourning and gives no ritual support to mourners is thereby producing maladaptive and neurotic responses in a number of its citizens (50. p. 134). Death remains a mystery, inevitable but unknowable, irreversible but not immutable. The study cross-culturally which must begin with the "death of the other" inevitably leads one back to death of one's self. The challenge for the student of death is to find his place between the anxieties of a lonely individualism and the consolations of merging with something larger.
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